This essay explores the Eucharistic theology of the confessions and catechisms in the Reformed tradition that were influential in Scotland between 1560 and 1640. A core purpose is to illumine the dogmatic architecture of early Reformed Scotland, and to reach a greater understanding of the different doctrinal impulses which shaped its churches and its people. A second purpose is to correct the way in which the doctrinal material from this period has been handled in some contemporary historic and constructive accounts. The essay first articulates a theological framework of harmony and diversity within which its source materials will be considered. It then exposits and analyses the content of these documents, aiming to locate them within this heuristic framework. In a final section, it draws some tentative conclusions in both historical and constructive directions.
Introduction
First, some of the harmony between Reformed doctrines of the Eucharist can be briefly rehearsed. In common with Lutheran and many free-church traditions, the Reformed deny that grace is automatically conferred to participants by the sacrament simply by virtue of the rite being performed (ex opere operato). Instead, they emphasise the necessity of the Word preached and faith present in the valid and effective administration of the (two valid) sacraments. Again, in common with other Reformation traditions, the Reformed deny the character of the Eucharist as a propitiatory sacrifice, reject the doctrine of transubstantiation and the adoration of the elements, and insist upon communion in both kinds and in public worship. Yet against the Lutheran view of the Eucharist, the Reformed deny that Jesus Christ is locally present in the elements, and eaten also by the non-elect; instead they insist that the post-ascension body of Jesus Christ is to be found at the right hand of the Father in heaven -even as heaven itself is not a place above the skies.
Second, some of the diversity of Reformed doctrines of the Eucharist can be considered. This diversity is recognised even in basic theological textbooks: in their survey of Eucharistic theologies, these generally distinguish the views of Huldrych Zwingli and John Calvin, even as they sometimes recognise their commonalities, and occasionally avoid misrepresenting them. 4 Such differentiation -and, sadly, misrepresentation -was already part of conversations in the sixteenth century, both 4 For example, in Richard J. Plantinga, Thomas R. Thompson, and Matthew D. Lundberg's An Introduction to Christian Theology (Cambridge: CUP, 2010), reference is made to Zwingli's 'symbolic understanding of the Eucharist', in which 'the Eucharist is a symbolic remembrance of the death and resurrection of Christ, who is "present" in the Supper only by virtue of the faith of the Christian recipient' (p. 491). By contrast, it is asserted, Calvin 'argues that Christ is not physically present, but holds 'that Christ is truly present in spiritual form, since the divine Logos as the second person of the Trinity is present everywhere' (p. 496). These statements are all highly infelicitous.
What are the key material issues at stake in this threefold typology? 7 The position of symbolic memorialism is primarily associated with Zwingli. For
Zwingli, a sacrament is 'a sign of a sacred thing, i.e., of grace that has been given'. 8 The sacraments are thus sacred and venerable, being instituted and received by Jesus Christ, and representing high things; they also augment faith and serve as an oath of allegiance. 9 Yet their primary function is anamnetic, for 'far from conferring grace … they do not even convey or dispense it'. 10 Spiritual participation in Jesus Christ is not tied to the Eucharist, and is equivalent simply 'to trusting with heart and soul upon the mercy and goodness of God thought Christ'. 11 Sacramental participation, meanwhile, is to exercise faith while partaking of the bread and wine -to symbolise externally what happens internally.
In symbolic parallelism, the position is slightly different. For Bullinger, the key exemplar, the sacraments are given by God 'to be witnesses and seals of the preaching of the gospel, to exercise and try faith, and … to represent and set before our eyes the deep mysteries of God'. 12 In the Eucharist, then, the faithful externally receive the bread and wine given to those participating in the sacrament; inwardly, meanwhile, by the work of Christ in the power of the Spirit, they receive the body and blood of Jesus This section turns to an exposition and evaluation of the Reformed confessions and catechisms that were influential in Scotland prior to 1640, using the framework and categories elucidated above. It begins with a sustained investigation of the Scots Confession of 1560, before considering more briefly other confessions with influence in Scotland within that period. Thereafter, it explores some of the significant catechetical documents circulating in the same era.
The Scots Confession
This is not the place to recount the history of the Scots Confession in full, and a few short comments might perhaps suffice. The doctrine of the sacraments in the Scots Confession occupies three articles, and it is the first article above all which will occupy attention in this section. 32 The text of this article begins with some observations concerning sacraments in general, noting that there are twa chief sacramentis onlie, institutit be the Lord Jesus, and commandit to be usit of all thay that will be reputit memberis of his body, to wit, baptisme, The idea that there are two legitimate sacraments, instituted by Jesus Christ for the use of all members of the church, is common to all Reformation traditions, as is the idea that the sacraments mark a visible difference between those within and those outwith the covenant. Important doctrinal ground is reached with the next sentence: the sacraments exercise faith, and seal in the hearts of the elect the assurance of God's promise, and of the blessed conjunction, union, and society which they have in Jesus 31 Ibid., p. 218. 32 The text of the Confession used here is the critical edition prepared by Hazlett and found under 'Confessio Scotica 1560', RB 2/1, 240-299. References to the text will be given inline by chapter and page number.
Christ. Referring to the sacraments as seals is a commonplace in the tradition of both Calvin and Bullinger, with sacramental participation confirming to the believer one's spiritual participation. The reference to union with Jesus Christ, meanwhile, evidently refers to a union existing independently of the Eucharist.
The Confession enters more complex terrain as it continues:
And this we utterly dampne the vanity of thay that affirme sacramentis to be nathing ellis bot nakit and bair signis. Na, we assuritlie beleif that be baptisme we ar ingraftit in Christ Jesus, to be maid partakeris of his justice, [XXI, 284-285]
Once more, the emphasis (again twice-repeated) is on the right use of the Lord's Table, and there exists the same ambiguity as to whether this use involves an instrument for feeding upon the body and blood of Jesus Christ or simply a testimony to that spiritual feeding. Meanwhile, the references to 'only' towards the end of this paragraph offer additional clarifications. The first suggests that the gifts of life and immortality are not only given to us at the time of the sacrament, indicating -in a manner recognised by both Bullinger and Calvin -that feeding on the body and blood of Jesus Christ is not limited to the Eucharist. 35 The second suggests that the gifts of life and immortality are not in the power and virtue of the sacrament to give of itself; the power and virtue behind such gifts can only be God, and whether the sacrament serves as instrument for that power and virtue or merely attests that power and virtue is not clarified.
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In the closing paragraph of this article, the Confession again rejects the idea that To explore the situation in Scotland further, it is helpful to turn to other ecclesiastical documents which had influence in a Scottish context in this early
Reformation period.
Other confessions in Scotland
Beyond the Scots Confession, other confessions also had relevance in the early years of There may be an allusion to simultaneity here between the inward and the outward; indeed the Confession states that 'he who outwardly receives the sacrament by true faith, not only receives the sign, but also, as we said, enjoys the thing itself'. 51 However, there is no sense of instrumentality apparent in the conception of the Eucharist, and not one of the six verbal-conceptual motifs suggesting a higher Eucharistic theology appears.
In the controverted Aberdeen Confession of 1616, a different note is struck.
Within the framework of a broadly Reformational theology, underscored by clear Calvinist teaching on election and reprobation, the text on the sacraments and the
Eucharist reads:
We believe, that God has appointed his Word and Sacraments, as Though the language of representation and sealing is again present, another semantic (and theological) domain is explicit here: that of instrument, of conferring grace, and of exhibition. Indeed its presence here, in this minority and controversial document, makes the absence of such language in the previous confessions examined all the more notable.
The Catechisms
Alongside the officially sanctioned confessions explored above, a central means of teaching the faith in post-Reformation Scotland was by the catechisms of the church.
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This section will explore a number of the more influential of these texts, beginning with To turn to the Catechisms of Scotland to pose questions of sacramental theology is to take up a line of enquiry which Gerrish found himself without space to explore: see Gerrish, 'Sign and Reality', p. 333, n. 47; given the constraints of this essay, the task remains to be completed. 54 Wright, 'The Scottish Reformation', p. 176. 55 Ibid., p. 176. Henderson mentions among the pre-Westminster catechisms used in Scotland not only those of Calvin and Craig, but also those of Beza and Welsh. Of the last two, the former is explored in note 58 below, but no copy has thus far been located of the latter. 56 Ibid., 188. T. F. Torrance notes that the 'Palatine Catechism' appeared in editions of The sacramental language of the Catechism carefully preserves this parallel discourse throughout, without ever moving beyond into the realm of instrumental language.
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Conclusion
The above analysis has demonstrated that the early years of the To suggest that such documents remain content with a theology that appears indebted principally to Bullinger rather than Calvin is not to say, of course, that a Calvinist could not happily subscribe to them; it is to say, however, that a Calvinist would not consider such documents to tell the full story, and would require supplementary dogmatic material to do so.
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If this understanding is correct, then three important consequences may follow.
First, the characterisation of the early Reformed Church of Scotland as 'Calvinist' may have limited traction insofar as it pertains to the doctrine of the Eucharist. And given that the Eucharist is central to Reformed identity as a whole, this might give pause for 63 Thus also Bierma, in Sacraments in the Heidelberg Catechism, pp. 29-30. He notes that both Bullinger and Calvin could subscribe to this Catechism: the text is simply silent in respect of the matters on which they differ. 64 And perhaps such eirenic confessional outcomes finally attest not only theological diplomacy and doctrinal inclusivity, but also the complexity of dealing with the underdetermined Eucharistic theology of Scripture. Each of these themes may be deserving of further prosecution. But by way of conclusion, it is perhaps helpful to be reminded by Gottfried Locher, an expert on Zwingli, of the limits of Reformed confessions, indeed of every confession:
When Jesus Christ comes, to take home His disciples -and He will come, suddenly, and He already comes every day, by His Spirit -then He will not ask about confessions, but about confessors; about disciples who confess Him with a doubting and yet unshakable faith, in despair perhaps, or in a desperate world situation, yet in joyous hope, living in a world full of malice, exploitation, murder and hypocrisy, yet displaying sacrificial, loyal love. "Whoever confesses me, him will I also confess", He says. His confession of us is always more important than our endeavours at confessing. 
